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manity	 is	created	 in	God’s	 image.	 It	recognizes	
the	gravity	of	 the	human	predicament	and	the	








all	 receive	 the	promised	 inheritance	of	eternal	
life.	Individual	parts	of	the	New	Testament	take	
on	different	aspects	of	each	of	these	topics	with	
varying	degrees	 of	 emphasis.	 In	 the	Pauline	
epistles,	 for	example,	Paul	 sees	 things	 in	part	
through	the	 lens	of	his	conversion	experience.	
He	understands	 zwh,	 and	 zw/n	 as	 the	 result	 of	
God’s	 favor	 in	revealing	the	resurrected	Christ	
































Fourth	Gospel	 (hereafter	 “FG”),	 	 by	 contrast,	











as	 justified	 in	Paul,	 and	 instead	of	 the	mainly	
future	 orientation	 of	 the	 eschatological	 king-
dom	in	the	Synoptics,	in	FG	we	have	the	gift	of	
life	wrapped	up	 in	the	person	of	 the	 incarnate	





	 This	paper	will	 focus	on	 the	present	 form	
of	 the	 text	of	FG	as	well	 as	 reader-responses	
to	 the	 text	 that	may	reflect	 literary	 traditions	
of	 the	first	century.2）	My	goal	 is	 to	understand	
how	 life/death	 imagery	 in	 the	narrative	of	FG	
forms	a	part	 of	 the	message	 that	 this	Gospel	
communicates	 and	 thereby	 to	 elucidate	 the	
particular	contribution	of	FG.	I	will	first	demon-
strate	where	 “life”	 is	 to	be	 found	 in	 the	narra-
tive	of	FG	by	 investigating	the	Gospel’s	use	of	
Greek	vocables	most	often	used	to	signify	life.	I	
will	 then	map	where	clusters	of	 life/death	 im-
agery	occur,	as	a	result	of	semantic	field	study.	
This	procedure	will	reveal	patterns	in	how	life/
death	 imagery	 is	 communicated	 through	 the	
gospel	narrative.	Next,	utilizing	 the	results	of	










oped	 Judeo-Christian	 theological	 tradition,	 is	
foremost.				
 “Life” in FG
	 What	 is	 the	meaning	of	 “life”	 in	the	Gospel	
according	to	St.	 John?	 	The	question	 is	not	as	
obvious	as	it	may	first	appear.	On	the	one	hand,	
to	speak	about	 “life”	 is	 to	 focus	on	an	abstract	
idea	that	must	be	defined	by	its	opposite,	“death.”	
To	be	alive	 is	not	 to	be	dead,	and	the	reverse	
is	 also	 true.	But	 “life”	 in	 the	narrative	of	FG,	
though	 it	 is	 indeed	antithetical	 to	death,	 and	
though	it	may	be	elucidated	by	any	number	of	
symbolic	 images	 (bread	 for	 the	hungry;	water	
for	 the	 thirsty;	 light	where	 there	 is	darkness,	
etc.),	 is	never	a	mere	abstraction.	 It	 is	always	
understood	 in	relation	 to	 living	and	dying	be-
ings.	 It	 is	especially	understood	 in	 light	of	God	











Not	 just	 a	 pulse	 in	 the	 veins	 and	 air	 in	 the	
lungs,	but	life	accompanied	by	an	undying	sense	
of	purpose,	knowledge	of	what	is	“real”	and	does	
not	disappoint,	 a	quiet	 confidence	 in	a	 future	
restoration,	 come	what	may…	 in	 short,	 abun-
dant,	eternal	life	for	all	who	believe	in	the	Son	of	
Man	lifted	up	(3:15)	is	what	FG	is	all	about.			





















In	 order	 to	 analyze	 the	 narrative	 of	FG	 for	
content	 that	 refers	 to	 the	 life/death	 theme,	 it	
therefore	became	necessary	to	 look	not	only	at	
vocables	like	zwh,	but	also	to	investigate	various	
semantic	 fields	 to	which	 the	 concept	 of	 “life”	




























killing)	occur.	Frequency	 is	 listed	by	 individual	
sections	of	FG,	such	as	the	Prologue,	the	passion	
narrative,	etc.	For	example,	the	dark	line	reads	
“0.68”	at	 the	category	 labeled	 “Prologue	 (John	
1:1–18).”	This	 indicates	that	 in	the	19	verses	of	
the	Prologue	13	 instances	of	 life	 imagery	were	




imagery	was	 found.	 In	 this	manner	 death/
life	“clusters”	can	be	 identified	 in	FG	 in	such	a	







First,	 life	 imagery	clusters	at	 the	beginning	of	
FG,	especially	as	 it	explodes	 into	the	narrative	







where	 the	 frequency	 of	death	 imagery	 over-
takes	life	imagery	in	the	narrative	for	the	very	











final	 sign	of	 Jesus,	 the	raising	of	Lazarus,	un-
like	all	earlier	signs	that	either	have	no	death/






















characteristics	 of	death/life	 clusters	 invite	 in-




and	Spirit	 (3:5;	 cf.	 6:63)	and	 the	word	of	 Jesus	
(5:24,	 6:62),	 but	 Jesus	uses	 each	 of	 these	dis-
courses	to	focus	on	a	different	phase	of	eternal	
life:	birth	 “from	above”	 (3:1–21),	 resurrection	of	










and	how	 it	 is	developed	alongside	 other	 life-
related	themes	in	the	early	discourse	material	of	
FG.	













ic	 is	first	established:	 “The	 law	 (no,moj)	 through	
Moses	was	given.	Grace	and	truth	came	about	
through	Jesus	Christ.”	
	 How	 is	 this	 contrast	between	Moses	 and	
Jesus	to	be	understood?	Three	aspects	of	John	






	 First,	Moses	 is	 invoked	by	the	Prologue	 in	
verse	17	as	a	foil	to	Jesus,	and	not	as	a	person	
to	be	 introduced	and	distinguished	 in	 the	nar-
rative	 in	his	 own	 right.	The	Prologue	distin-
guishes	 Jesus	as	 the	one	and	only	 son	of	 the	






Christ.	Moses,	by	contrast,	 is	ushered	 into	 the	
Prologue	 in	verse	17	 in	summary	 fashion	with	
the	words,	“The	law	through	Moses	was	given.”	












that	 sets	Moses	and	Christ	 in	contrast	 to	one	






The	passive	voice	 is	used	 to	describe	 the	giv-




cosmos	 through	 the	Logos	 (1:3)	 earlier	 in	 the	
Prologue.11）	Had	FG	wanted	to	highlight	a	com-
parison	between	Moses	and	Christ,	it	is	difficult	
to	understand	why	an	 adverb	 such	 as	 kaqw,j	
would	not	have	been	used,	as	it	is	used	through-
out	FG	 in	 just	 such	 instances	 (cf.	 3:14,	 17:18,	
20:21,	et	al).	 In	verse	18	 immediately	 following,	
similar	syntax	 (lack	of	a	conjunction	or	adverb	




made	 [the	Father]	known.”	At	 the	same	 time,	
however,	 it	 is	significant	that	FG	does	not	 link	
each	of	the	two	phrases	in	1:17	with	a	conjunc-













Moses	as	 the	 true	giver	of	 life	 (1:4),	 the	differ-









“grace	 and	 truth” 14）	 constitute	 an	 indivisible	
package	or	are	to	be	understood	separately.	
	 Ca,rij,	both	because	 it	 is	opposite	no,moj	ac-
cording	to	the	syntax	of	verse	17	and	because	














that	no,moj	 in	verse	17	of	 the	Prologue	 is	either	
limited	to	this	narrow	sense	of	“God’s	command-
ment”	or	else	that	no,moj	in	the	wider	context	of	
FG	 is	able	 to	signify	revelation	 that	no	 longer	







that	comes	about	 in	 the	person	of	 Jesus.16）	No	
longer	 is	 the	understanding	 “law”	vs.	 “grace,”	
but	rather	a	movement	from	“old	grace”	to	“new	
grace.”	The	difficulty	with	 this	 latter	under-




	 A	third	reading	of	no,moj	 is	put	 forward	by	
Pancaro.	He	argues	that	no,moj	 in	verse	17	does	
not	 signify	 “commandment”	and	stand	 in	con-






8:17;	10:34;	19:7).	Pancaro	argues	 that	 for	 those	
receiving	Christ	 the	Torah	 is	 of	 value,	 even	
“grace	and	truth.”	For	those	who	do	not	recog-
















Philip,	 likewise,	 Jesus	 is	 the	one	 “about	whom	
Moses	wrote”	 (1:45).	The	reference	 is	 likely	 to	











ish	 leaders	do	not	believe	 in	Jesus	but	 instead	









the	 “false,”	 claiming	 that	 they	are	disciples	of	
the	 former	 (9:28).	The	reader	knows	what	they	














of	FG	depicts	God’s	gift	of	 life	 in	 the	Logos	as	
something	to	which	Torah	can	only	point.	Jesus	
supersedes	and	replaces	Moses	and	Torah.	We	








with	 life	 and	death	 imagery.	The	 symbolism	















God	by	humanity	 than	 any	 other	passage	 in	
FG,	including	the	Prologue.	Accordingly,	I	want	
to	mine	 this	 text	 for	anything	 it	can	elucidate	





















not	 enter	 the	narrative	 explicitly	until	 verse	
15.	But	here,	as	in	chapters	5	and	6,	we	will	see	
that	FG	communicates	 a	message	of	 life	 that	
reader	responses	can	associate	with	the	Jesus/
Moses	dynamic.		





cf.	 19:39),	 but	nothing	explicitly	 identifies	 the	
day	of	 the	week	or	otherwise	clearly	 indicates	
that	Nicodemus	came	to	Jesus	on	 the	evening	
of	Passover	 (i.e.,	at	 the	beginning	of	 the	day	of	
Nisan	15).22）	Nevertheless,	since	the	text	follows	
a	description	of	Jesus	 in	Jerusalem	during	the	
Feast	 of	Passover	 (2:23)	 in	 the	 context	 of	his	








	 “A person from among the Pharisees…a 
leader of the Jews” (3:1).		Nicodemus’s	encoun-
ter	with	Jesus	is	associated	with	the	content	of	
the	 latter	part	of	 chapter	 two	 in	 two	specific	
ways.	First,	Nicodemus	seeks	Jesus	out	because	
of	 the	 signs	 that	 Jesus	performs	 (3:3).	He	and	
the	Pharisees	he	represents,	like	“the	Jews”	that	
confront	 Jesus	 in	 the	 temple	 (2:18),	base	 their	
response	to	Jesus	on	his	performance	of	“signs”	
that	buttress	his	claims	and	validate	his	actions.	
Jesus,	 in	 response,	points	 to	his	 rebuilding	of	
the	 temple,	 symbolic	of	his	gift	of	 life	 through	
resurrection	from	the	dead,	as	the	all-surpassing	
sign	 that	will	 validate	his	words	 and	actions	
(2:19–21).	 Second,	 translated	word	 for	word,	
the	Greek	text	of	verse	one	reads	that	Nicode-
mus	 is	 “a	person	 from	among	 the	Pharisees…
a	 leader	of	 the	Jews.”	Reference	 to	 “a	person”	
(h=n de. a;nqrwpoj)	 from	among	the	Pharisees	 fol-
lows	a	pattern	of	 introduction	 for	new	charac-
ters	entering	the	narrative	of	FG	which	 is	not	















mus	 to	be	a	man	drawn	closer	 and	closer	 to	
Jesus	as	an	 individual,	 even	as	he	 represents	
the	larger	community	of	disbelieving	“Pharisees.”	
On	the	one	hand,	unlike	any	other	of	those	who	
are	 labeled	either	 “Jews”	or	 “Pharisees”	 in	 the	
narrative	 of	FG,	Nicodemus	develops	 as	 the	
narrative	unfolds.	First,	he	demands	that	Jesus	
receive	a	fair	hearing	(7:51),	 then	together	with	
Joseph	of	Arimathea,	 a	 secret	disciple	 (19:38),	
he	receivs	the	body	of	Jesus	and	prepares	it	for	
burial.24）	Given	the	manner	 in	which	the	narra-
tive	of	 the	Gospel	as	a	whole	progresses,	 it	 is	
highly	 likely	 that	 even	here	 in	 chapter	 three	
Nicodemus	has	 sought	 out	 Jesus	 in	 part	 for	
his	own	personal	 reasons.	On	 the	other	hand,	
verse	one	is	a	reminder	that	Nicodemus	is	also	












of	 John,	 it	 should	not	be	 surprising	 that	 one	
of	 them	will	 similarly	 fail	 to	understand	Jesus’	










	 “We know you are a teacher come from 
God, for no one is able to perform these signs 
















lar	 statements	 found	 in	 the	Synoptic	Gospels,	
as	 some	have	argued.27）	 It	 is	more	 likely	 that	
Nicodemus	understands	Jesus	to	be	a	rabbi	who	
has	been	authorized	by	God	in	a	manner	analo-




we	have	 seen,	 suggests	 Jesus	be	understood	
in	some	sense	 in	comparison	with	Moses.	The	
signs	 that	 both	Moses	 and	 Jesus	 performed	
testify	 to	God’s	 saving	work	 through	each	of	
them.	God’s	gift	of	 life	given	 through	Jesus	 is	
comparable	 to	 the	 life-and-death	gift	of	Torah	
which	was	given	through	Moses	 (1:17;	cf.	Deut.	




ment	 of	 the	eschatological	prophet	 according	
to	mainstream	Jewish	expectations	of	his	day.	
Receiving	and	dwelling	 in	 the	gifts	 that	Jesus	
brings,	like	receiving	Torah,	is	a	matter	of	eter-









	 “Unless you are born from water and 
the Spirit you are not able to enter into the 
kingdom of God” (3:5; cf. 3:3).	As	 in	 the	Syn-
optic	Gospels,	 so	also	 in	FG,	 Jesus’	mention	of	
the	 “kingdom	of	God/heaven”	 first	 occurs	 in	
the	narrative	 context	 of	baptism,	 specifically,	
baptism	with	water	 that	began	with	John	 the	
Baptist	and	was	 later	administered	by	the	dis-




as	a	synonym	 in	 the	Synoptics	 for	eternal	 life.	
Its	usage	here	strikes	me	as	equivalent	 to	 its	
use	in	the	Synoptics,	even	if	its	association	with	
birth	a;nwqen	 from	water	 and	Spirit	 is	unique	





	 I	 include	 the	 text	here	 in	a	study	of	 John	
3:1–15	not	because	 I	believe	 that	 this	passage	
speaks	 principally	 to	 the	 sort	 of	 anti-Moses	
polemic	 that	appears	more	explicitly	 in	3:2,	13,	
and	 15,30）	 but	 because	 I	 understand	 it	 to	 be	
pointing	positively	 to	 the	event	 in	 the	Gospel	
narrative	where	eternal	 life	begins:	 the	death	
of	Jesus	Christ.	As	the	Life/Death	Clusters	Dia-






dead,	breathes	 it	 over	 them	 (20:22;	 cf.	 7:	 2:22).	
It	 is	even	possible	 that	FG	 intends	 the	reader	
to	understand	the	death	of	Jesus	 (19:30)	as	 the	
event	which	instigates	the	transfer	of	the	Spirit;	






3:13–15,	but	 for	 the	 time	being,	 the	connection	
with	the	cross	of	Jesus	and	his	death	is	key.		
	 “No one has gone up into heaven except 
the one who has come down from heaven, the 
Son of Man” (3:13). Various	 traditions	outside	
the	Old	Testament	corpus	may	be	read	 inter-
textually	with	verse	13	 to	 lend	significance	 to	
what	might	otherwise	be	a	bit	of	a	bewildering	
passage.	 In	Philo,	 the	rabbinical	 tradition,	and	
Samaritan	sources,	Moses	himself	 is	 lauded	as	
king	of	 Israel	 and	one	 “enthroned	as	king”	 in	
the	course	of	a	mystic	ascent	 to	heaven	 from	
Mt.	 Sinai.32）	This	mystical	 ascent	 is	 not	 the	
same	as	 the	 legendary	 translation	 to	heaven,	
which	according	 to	some	rabbinic	 sources,	 oc-
curred	at	Moses’	death.	Rather,	 it	 is	grounded	
in	the	notion	that	Moses	went	up	to	God	where	




















	 “And just as Moses lifted up the serpent 
in the wilderness, so must the Son of Man be 
lifted up, in order that everyone believing in 























examination	 of	 the	 text.	The	 narratological	
context	of	FG	indicates	that	being	“lifted	up”	is	
another	way	 to	 speak	about	 Jesus’	 crucifixion	










have	eternal	 life	 (3:15).	 	Though	human	sin	 is	
not	mentioned	explicitly	 in	 the	 text	 from	FG,	
“both	the	serpent	on	the	pole	and	the	Messiah	
on	 the	cross	display	 the	results	of	human	sin	
and	alienation	 from	God.” 33）	What	of	 the	rela-
tionship	between	Moses	and	Jesus?	This	 time	
they	are	not	the	points	of	either	comparison	or	
contrast.	 Instead,	 the	 crucified	 Jesus	and	 the	
snake	are	both	the	“visible	result	of	sin” 34）	even	















	 Narratological	 and	 reader-response	 ap-
proaches	to	this	text	have	revealed	that	the	fre-









Application to Today 
	 Though	it	is	true	that	the	language	found	in	
the	Pauline	epistles	centering	on	legal	standing	
before	God	as	 “justified”	 is	not	emphasized	 in	
FG,	Jesus’	rescue	from	a`mart,ia		(1:29;	8:24,	31–36;	
19:21–23)	is	nevertheless	an	important	dimension	





























of	 “sin”	or	original	 sin.	 In	such	circumstances,	
rather	 than	an	overwhelming	 focus	on	either	





the	gift	 of	 life	 is	given	 “from	above,”	 through	
Spirit	and	water,	 and	 is	 received	 through	 the	
recreating	 Word	 of	 the	 crucified	 yet	 risen	





that	 leads	 to	 faith	 in	God	and	 love	 for	others,	
both	of	which	constitute	“life”	for	FG.			














































































































































































trial	 societies	 of	 the	 21st	 century,	 struggling	
with	soaring	elderly	populations,36）	suicide,	and	
a	host	 of	 ethical	questions	 related	 to	 life	 and	





abundant	 “grace	 and	 truth.”	 In	 a	world	 that	
must	 increasingly	 learn	 to	 live,	 as	Karl	Barth	
puts	it,	“in	the	shadow	of	death,” 37）	the	contribu-
tion	of	 the	FG	to	the	New	Testament	message	














２）	Regarding	 the	 historical	 issues	 involved	with	
intertextuality,	 see	Kirsten	Nielsen,	 “Old	Testa-
ment	Imagery	in	John,”	in	New Readings in John: 
Literary and Theological Perspectives. Essays 
from the Scandinavian Conference on the Fourth 








(2:16	and	3:17)	 to	 refer	 to	 “worldly	goods.”	The	
term	does	not	appear	at	all	in	FG.	
４）	See	Johannes	P.	Louw	and	Eugene	A.	Nida,	eds.,	
Greek-English Lexicon of the New Testament 
Based on Semantic Domains	 (2d	ed.;	2	vols.;	New	
York:	United	Bible	Societies,	1988),	23.88	–	23.128.	
The	words	or	expressions	listed	here	that	belong	
to	FG	are	za,w, zwopoie,w, avna,stasij, evgei,rw, avni,sthmi, 
avpoqnh| ,skw, qnh| ,skw qa,natoj, teleuta,w, koima,omai, 
paradi,dwmi to . pneu /ma, a vpo ,llumi th .n yuch ,n, th .n yuch .n 
ti ,qhmi, and nekro ,j. I	found	it	odd	that	Louw	and	Nida	
include	th .n yuch .n ti ,qhmi but	not th .n yuch .n lamba,nw,	
so	have	added	this	as	an	additional	phrase	 that	
denotes	“living.”	Also,	BDAG	(s.v.,	avpo,llumi,	1.b.a)	
lists	 the	middle	of	avpo,llumi as	 “perish”	or	 “die”	
when	used	of	persons,	 thus	I	have	 included	this	
vocable	in	the	sematic	field	of	“dying.”	






related	 to	killing	 (Louw	and	Nida,	 20.61–20.88)	
contains	 the	 following	 from	FG:	avpoktei,nw, ai;rw, 
qu,w, stauro,w, sustauro,w, liqa,zw, and avnqrwpokto,noj.	
８）	For	a	comparable	procedure,	see	Andreas	J.	Kös-
tenberger,	The Missions of Jesus and the Disciples 
according to the Fourth Gospele	 (Grand	Rapids,	
MI:	Eerdmans,	1998),	18–37.		
９）	Regarding	the	crucifixion	as	the	climax	of	FG,	see	




Koester	(The Word of Life: A Theology of John’s 
Gospel	［Grand	Rapids,	MI:	Eerdmans,	2008］，	23),	







10）Other	examples	of	 important	 life/death	 imagery	








giving	activity,	 such	as	 the	healing	miracles	 of	
Jesus.	Regarding	the	 latter,	see	“Level	Two”	sig-
nifiers	as	explained	by	James	Voelz,	What Does 
This Mean? Principles of Biblical Interpretation in 
the Post-Modern World	(St.	Louis,	MO:	Concordia,	
1995),	156–65.		




12）Craig	S.	Keener,	(The Gospel of John: A Commen-
tary	 [2	vols.;	Peabody,	MA:	Hendrickson,	 2003],	






“Law”	 in	 the	 strict	 sense,	understood	either	as	
“God’s	Commandment”	and	opposed	to	grace,	as	
it	often	 is	 in	 the	 letters	of	Paul	 (cf.	Rom	6:14,	ouv 
ga,r evste u`po. no,mon avlla. u`po. ca,rin);	2)	 “Torah”	for	
Jews	that	can	no	 longer	stand	over	against	 true	
revelation	of	God	 in	Christ	after	 the	coming	of	






allelism,”	 i.e.,	grace	and	truth	are	to	be	 found	 in	




The Law in the Fourth Gospel: The Torah and 
The Gospel, Moses and Jesus, Judaism and Chris-
tianity according to John	 (NovTSup	42;	Leiden:	






Luther,	Sermons on the Gospel of St. John: Chap-
ters 1–4	 (ed.	 Jaroslav	Pelikan;	 trans.	Martin	H.	
Betram;	LW	22;	St.	Louis,	MO:	Concordia,	1957),	
139–48;	Pancaro	(The Law,	539–40);	U.	Busse	(Das 
Evangelium: Ein Kommentar	 [13th	ed.;	Tübingen:	
1980],	 131);	 and	 J.	Gnilka	 (Johannesevangelium	
[Die	neue-Echter	Bibel,	vol.	4;	6th	ed.;	Würzburg,	
2004]),	16.		Many,	especially	more	recent	English-
language	 commentaries,	 interpret	 the	passage	
on	the	basis	of	 the	wider	sense	of	 the	term	and	
identify	an	overall	positive	understanding	of	no,moj	





are	Rudolph	Bultmann,	The Gospel of John: A 
Commentary	(trans.	G.	R.	Beasley-Murray;	Oxford:	
Basil	Blackwell,	 1971),	 78–79,	Barnabas	Lindars,	
The Gospel of John	 (Grand	Rapids,	MI:	Eerd-
mans,	1981),	98;	Ruth	B.	Edwards,	 “CARIN ANTI 
CARITOS	 (John	1:16)—Grace	and	the	Law	 in	the	
Johannine	Prologue,”	 JSNT	32	 (1988),	 7–9;	 and	
Luke	Timothy	Johnson,	The Writings of the New 
Testament: An Interpretation	(London:	SCM	Press,	
1999),	535.	
14）See	Yu	 Ibuki,	 Johane Fukuinshoh Chuhkai	 (3	
vols.;	Kommentar	zum	Johannesevangelium;	To-
kyo:	Chizenshokan,	 2004–2009),	 1:65.	 Ibuki	notes	
that	this	 is	an	almost	formulaic	expression	found	
repeatedly	 in	 the	Old	Testament	 (cf.	Gen	32:11;	
47:29;	Exod	34:6;	 Josh	2:14;	 2	Sam	2:6;	 15:20,	Ps	
25:10;	26:3;	40:11,	12;	57:4;	61:8;	85:11;	89:15;	108:5;	
117:2;	138:2;	Hos	4:1;	Mic	7:20).		A	less	obvious,	yet	
no	 less	 real	 contrast	between	Jesus	and	Moses	
suggested	by	verse	 17	 of	 the	Prologue	can	be	
traced	through	verse	14,	of	which	verse	17	is	an	
echo:	 “The	Word	became	flesh	and	dwelt	among	
us.	We	have	beheld	his	 glory,	 glory	 as	 of	 the	
one-and-only	son	of	 the	Father,	 full	of	grace	and	
truth	 (plh,rhj ca,ritoj kai. avlhqei,aj).”	Though	ca,rij	
and	avlh,qeia	are	not	found	in	the	same	passage	of	






Sinai	 in	 the	narrative	 just	prior	 to	 the	covenant	







it,	 life	 (cf.	Deut	30:11–20;	Acts	7:38).	 Jesus	Christ,	
the	one	and	only	Son	of	the	Father,	like	Yahweh,	

















less.	 It	 is	given	for	a	purpose…To	be	sure,	 it	did	




by	 this	 opinion	when	he	declares	 that	 the	 law	
was	issued	for	a	good	purpose,	but	that	it	offered	
no	grace	and	no	 truth.	 It	only	points	 to	eternal	
life,	 but	 it	 does	not	 impart	 it	 to	 anyone.”	And	

















19）See	Dorothy	Lee, Flesh and Glory,	 71;	Mary	L.	
Coloe,	Dwelling in the Household of God: Johannine 






21）See	G.	R.	Beasley-Murray,	Baptism in the New 
Testament	 (London:	Macmillan,	1962),	226–32;	and	
Oscar	Cullmann,	Early Christian Worship	 (trans.	
A.	Stewart	Todd	and	James	B.	Torrance;	London:	
SCM	Press,	1953),	12–22.				
22）Contra	Jean-Pierre	Charlier,	Les jours et la vie	(vol.	





nesses	of	 Jesus’	 signs	 in	chapter	 two	 is	widely	
acknowledged.	Representative	of	 the	opinion	are	
R.	E.	Brown,	The Gospel according to St. John	
(AB	29–30;	New	York:	1966),	1:135,	137;	and	Coloe,	




R.	A.	Culpepper,	Anatomy of the Fourth Gospel: 
A Study in Literary Design	(Philadelphia,	PA:	For-
tress,	1983),	134–36.	That	Nicodemus	 is	not	 “flat”	
or	static	in	the	narrative	of	FG	argues	against	the	
opinion	of	 some	 (Bultmann	 [The Gospel of John,	
132],	 or	 Ibuki	 [Yohane Fukuinsho Chukai,	 155])	
that	he	is	not	“historical”	or	is	an	invention	of	the	
author.			
25）Though	FG	presents	 a	 relatively	 flat	 portrait	
of	 those	 referred	 to	 throughout	 the	narrative	
as	 “Jews”	 and	 “Pharisees,”	Nicodemus	changes	
throughout	the	course	of	the	narrative.		
26）Cf.	Bultmann,	The Gospel of John,	134	n.	4.	
27）Contra	Stephen	E.	Witmer,	Divine Instruction in 
Early Christianity	 (WUNT	246;	Tübingen:	Mohr	
Siebeck,	2008),	73–4,	who	understands	the	signifi-
cance	of	 Jesus	as	 “come	 from	God”	as	an	 ironic	
60
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(shmei/on)	 of	 Israel’s	 rescue	 from	Egypt,	 is	prom-
ised	 in	Exod	3:12.	Reader	responses	to	John	3:12	
may	discover	 an	 intertextual	 relationship.	 	Cf.	
Marie-Emile	Boismard,	Moses of Jesus: An Essay 
in Johannine Christology	 (Minneapolis,	MN:	For-
tress,	1993),	 57,	63;	 Jean-Marie	Auwers,	 “La	nuit	
de	Nicodème	(Jean	3,2	;	19,	39)	ou	l’ombre	du	lan-
gage,”	RB	97	 (1990):	485–86;	and	Coloe,	Dwelling 
in the Household, 64,	77.		
29）Regarding	the	narrative	context	of	FG,	see	1:26;	




cism”	practised	by	Pharisaic	 leaders	 in	 the	 first	
century.	He	argues	that	in	this	context	seeing	the	
“kingdom	of	God”	would	have	meant	seeing	God	
reigning	 in	heaven,	 and	 entering	 the	kingdom	
of	God	would	have	meant	ascending	 to	heaven.	
According	 to	him,	 the	 terms	convey	a	range	of	
meaning	which	 is	 independent	of	 the	Synoptic	
Gospels.	Meeks	concludes	 that	based	on	 this	 in-
terpretation,	the	referent	of	the	one	born	“a;nwqen”	
is	Jesus	himself.	See	his	The Prophet-King: Moses 
Traditions and the Johannine Christology	 (NovT-
Supp	14;	Leiden:	E.	J.	Brill,	1967),	298–99	and	my	
analysis	of	John	3:13,	below.	I	believe	the	primary	
intertextual	 association	 to	be	made	with	 Jesus’	





ing	of	water	 (Exod	17:1–7)	 	and	the	Spirit	 (Num	
11:16–30),	but	neither	of	 these	references	has	 to	
do	explicitly	with	new	life,	or	birth.	
31）For	similar	 readings,	 see	R.	H.	Lightfoot,	St. John’s 
Gospel: A Commentary (Oxford:	Clarendon,	1956),	




mentary	on	Exodus	7:1,	 such	as	Philo,	 Sac.	 3.9	
and	Memar Marqah	2.12.	Cf.	Wayne	Meeks,	The 











gion: The Message of the Alien God & the Begin-
nings of Christianity	(3rd	ed.;	Boston:	Beacon	Press,	
2001),	31–32.			
36）The	number	of	people	65	or	older	 in	Japan	cur-
rently	stands	at	roughly	25	percent	of	the	popula-
tion,	but	the	number	of	elderly	people	is	forecast-
ed	to	swell	so	that	people	aged	75	and	older	will	
comprise	roughly	one	quarter	of	 the	population	
by	2025	and	people	aged	65	and	older	will	reach	
40	percent	of	the	population	by	the	year	2055.	Cf.	
Cabinet	Office	of	the	Government	of	Japan,	“Fiscal	
2008	The	Aging	Society:	Current	Situation	and	
Implementation	Measures,”	1.	Cited	11	Oct	2010.	
Online:	http://www8.cao.go.jp/kourei/english/an-
nualreport/2009/pdf/c1section1.pdf.	
37）Karl	Barth,	Church Dogmatics	(ed.	G.	W.	Bromiley	
and	T.	F.	Torrance;	trans.	G.	W.	Bromiley;	14	vols.;	
Edinburgh:	T	&	T	Clark,	1958)	IV,	2:317.		
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The	Meaning	of	“Life”	in	the	Gospel	according	to	St.	John
ヨハネ福音書における「いのち」の意味
ジョナサン・A.	ブランキ
　本研究は，ヨハネによる福音書における「いのち」の意味に焦点を合わせる。ヨハネ福音
書の現在の形態をそのまま受け取り，「いのち」及び「死」を意味するギリシア語の言葉が福
音書の物語の中でどこに集まるのかを決定するために，意味領域の分析を行う。また，ヨハ
ネ福音書のいのち像を更に明らかにするであろう，1世紀の受け手のなし得るテキストへの反
応を考察する。最後に，ヨハネ福音書の１世紀の背景における「いのち」の意味が，ノモス
とロゴス，モーセとイエスという複雑ながらも重要な対比によって理解され得ると本稿は結
論付ける。この対比が福音書のプロローグで初めて紹介され，3:1-15におけるイエスとニコ
デモの会話にもはっきり見える。ヨハネ福音書における生死についてのこの理解が，現代の
読者にとってもたらす結果を論じて本稿を締めくくる。
　Keywords：いのち，モーセ，ノモス・律法・トーラー，ニコデモ，ロゴス

